generating and generated, are the principle of another relation that is opposed to both of them considered together, because it proceeds from them precisely as they are paternity and filiation. As such a unified principle -duo Spirantes, unus Spirator -they are said actively to breathe Love, and the Love that is breathed is the Holy Spirit. For the Father to beget the Son and for the Son to be begotten of the Father is for the Father and the Son together to breathe the Spirit of love. That is the meaning of the theological doctrine that active spiration, while conceptually distinct from paternity and filiation, is really identical with those two relations together. Two really distinct mutually opposed relations (Speaker and Word, Dicens and Verbum, Father and Son) together constitute one relation (active spiration) only conceptually distinct from Father and Son, a relation that stands as principle to the relation of Love that proceeds from dicere and dici together. That proceeding Love, as relation, is thus appropriately called passive spiration.
Participations in Active and Passive Spiration
The Holy Spirit is thus God's first gift, so much so that 'Gift' is a personal name for the Holy Spirit, a proper and not appropriated name. 2 The Holy Spirit is the gift that the Father and the Son eternally give to each other as together, precisely as the Father generating and the Son generated, they communicate the divine nature to the relation of love that unites them.
If the Holy Spirit is God's first gift, a theology of the divine missions would begin, in the order of teaching as contrasted with the order of discovery, with the 2 See Thomas Aquinas, Summa theologiae, 1, q. 38, aa. 1 and 2. The implications for dialogue with some postmodern concerns with 'gift' remain to be worked out. mission of the Holy Spirit, with the first gift. 3 All other supernatural divine gifts, including the visible mission of the incarnate Word and the indwelling of the Father and the Son, are somehow 'in' the Holy Spirit as first Gift.
If the divine missions are the divine processions linked to created, contingent terms that are consequent conditions of the truth of the affirmation of the missions, 4 then the mission of the Holy Spirit historicizes and universalizes the eternal Gift uniting the Father and the Son. The issue here is the nature of the created term that is the consequent condition of the truth of any contingent affirmation that the uncreated Gift has been given to us.
If one follows Lonergan in the hypothesis under consideration -and I must admit that there is evidence that Lonergan himself in his later work did not regard the hypothesis as being as important as I and others have taken it to be -that consequent condition has two components. The first is consequent upon the Father and Son giving the eternal Gift, and the second is consequent upon the Holy Spirit, the eternal Gift, being given. The first component, then, consequent upon Father and Son giving the eternal Gift, must be some created base of a created relation to the uncreated Gift that has been given. That created base thus imitates and participates in divine active spiration, since it establishes a created relation to the were, to the Father and the Son. That created base thus imitates and participates in divine passive spiration, since it establishes a created relation to the Father and the Son.
The first component has been known in the tradition as sanctifying grace and the second as charity. Sanctifying grace is to charity as active spiration is to passive spiration. Created habitual grace has a trinitarian structure.
The offer of this gift of participation in active and passive spiration through created relations to the three divine persons, relations whose created base is, respectively, sanctifying grace and charity, is universal. It is offered to all men and women at every time and place. It is differentiated, however, and made explicit through the divine revelation recorded in the Jewish and Christian scriptures. As Christians profess in the creed, the Holy Spirit 'spoke through the prophets.' And as the letter to the Hebrews affirms, in the visible mission of the incarnate Word God speaks to us through the Son. This visible mission occurs 'in' the Holy Spirit and in relation to the Holy Spirit's universal mission.
Thus, the mission of the Holy Spirit, that is, the gift of divine love, is not only intensified but also revealed, made thematic, in the visible mission of the Son, where it plays a constitutive role. Moreover, a visible mission of the Holy Spirit at Pentecost fulfills the twofold mission of the Son and the Spirit and enables a public acknowledgment that what happened in Jesus was indeed the revelation of the triune God in history. That fulfilment and confirmation are the birth of the church.
The Pentecostal mission of the Holy Spirit is precisely the mission of giving birth to the church, whose own mission it is to carry to the ends of the earth and to the end of time the invisible mission of the Spirit and the revelation of that mission in the visible mission of the Son. The mutual interplay of divine and human freedom can now be carried on in explicit recognition of what, prior to the revelation that comes to its fulfilment in the mission of the incarnate Word, necessarily remained vécu but not thématique, implicit but not recognized, conscious but not known, or to employ a Scholastic designation, present in actu exercito but not in actu signato.
The visible mission of the incarnate Word is the explicit revelation through linguistic and incarnate meaning, and drawing on the other carriers of meaning as well, of what God has always been doing and continues to do in the inner word of the invisible mission of the Holy Spirit. The church is born in the visible, tangible, audible, palpable mission of the Holy Spirit at Pentecost, precisely to proclaim both divine missions. 'As the Father has sent me, so I send you. And when he had said this, he breathed on them and said to them, "Receive the Holy Spirit."'
Faith, Charity, Hope
Sanctifying grace is gratia gratum faciens, the grace that makes us pleasing to God in a special way, so that we are elevated to become participants in the divine nature. That participation shares in active and passive spiration, in active spiration through sanctifying grace and in passive spiration through the charity whereby God is loved in return. This gift of mutually reciprocal relations can be made available to consciousness in several ways, one of which is through recollection or memory providing evidence sufficient for the silent, indeed ineffable, judgment of value that assents to being on the receiving end of unqualified love. The unqualified love that one receives is what Aquinas calls the 'notionaliter diligere' of Father and Son actively making us lovable in this special way. Participation in divine life is conditioned by the created relation to the Holy Spirit, a relation whose base is the elevating grace known as gratia gratum faciens. There is a graced memoria, a transformed state in which the mind finds itself (Augustine), a transformed In this way, it may be maintained, we can affirm the presence of the theological virtues in the lives of all who have assented to the gift, whether that assent be vécu or thématique, implicit or explicit, in actu exercito or in actu signato, merely conscious or also known. Once a supernatural existential is acknowledged to be part of the transcendental interpersonal structure of Dasein, an equally transcendental functioning of the theological virtues of faith, hope, and charity may be discerned, whether that functioning be simply conscious or also known. It is the revelation given in the visible mission of the incarnate Word that This, I believe, is one way to constitute the basic structure of a Catholic and trinitarian theology of the world's religions. The implications for systematic theology are at least the following.
Implications for Systematic Theology
First, the functional specialties now become specialties for a world theology. The In other words, the dogmatic-theological context will expand as systematics does its work.
Fourth, the same hypothesis is one of two parts in what I am calling the unified field structure for systematics. Systematics has to start somewhere, and following Lonergan it has to follow the order of teaching, as opposed to the order of discovery. Aquinas's master edifice was the result not only of his biblical commentaries and Philip the Chancellor's theorem of the supernatural -these gave him the special categories in his theology -but also of his appropriation of Aristotle's metaphysics and, by extension, of Aristotle's psychology, ethics, and even physics. Because he brought these general categories into systematic integration with the transformative realities expressed in the special categories, he transformed Aristotle's philosophy into the systematic Begrifflichkeit that could provide the integration that made his own theology systematic. His unified field structure, if you will, was a function of the combined power of the theorem of the supernatural and his appropriation of Aristotle. I am suggesting that it is continuous with Aquinas that a contemporary unified field structure for systematics be composed of the four-point hypothesis, which differentiates the theorem of the supernatural, and what Lonergan calls the Grund-und Gesamtwissenschaft, the total and basic science, which represents the culmination to date of the effective history of Thomas's Aristotelianism: namely, Lonergan's cognitional theory, epistemology, metaphysics, and existential ethics. I have also suggested that this general-categorial component to the unified field structure be further specified by bringing Lonergan's basic and total science to bear on the construction of a theory of history, so that systematics may take as its mediated object precisely what Lonergan at the time of his breakthrough to functional specialization said it should take as its mediated object, namely, Geschichte, the history that is lived and written about. So the four-point hypothesis and a theory of history based in Lonergan's fundamental achievement would constitute the unified field structure for a contemporary systematic theology.
This unified field structure is not fixed for all time any more than Aquinas's corresponding structure was fixed for all time. Both components in the structure will develop. The special-categorial domain in the realm of the supernatural will unfold as secure achievements in understanding revelation, sin, redemption, creation, the church, and so on, go forward. And the general-categorial domain in the realm of history will unfold as the human sciences, including economics, are reoriented and incorporated into that part of the unified field structure that constitutes a theory of history. The scale of values frames that theory of history, and the four-point hypothesis, especially as it names the immanent constitution of life in God, constitutes the realm of 'religious values' in that understanding of history. Fidelity to the work of participating in the invisible mission of the divine Word will enable the systematics of history to develop its understanding of the other levels of value: personal, cultural, social, and vital, in an ongoing mediation between an increasingly global cultural matrix and the significance and role of religious living in that matrix.
But the expansion of the specification of religious values themselves will also go forward as a Catholic trinitarian systematic theology finds its home in the midst of the explicit application of the functional specialties to a world theology, a theology that would discern, locate, and appropriate the gifts of the universally bestowed Holy Spirit in the religious living of all people. Such, I think, was what Lonergan was anticipating in his 'Prolegomena to the Study of the Emerging Religious Consciousness of Our Time,' 9 where he may legitimately be interpreted as implying not only that a contemporary systematics must be grounded in interiorly and religiously differentiated consciousness, and not only that it must take the form of a theology of history, but also that it must be expressed in the explicit context of the interreligious and multi-religious world in which we live. 
